Introduction
The World Council of Churches (WCC), provisionally founded in 1938, was officially established in Amsterdam in 1948, just a few months before the United Nations promulgated the Universal Declaration of Human Rights. According to Terence Renaud, ecumenical Christians around this time saw in human rights 'a universalist commitment to defending individual human beings and a global institutional framework for enacting that commitment'. 1 As Pamela Slotte has noted, the ecumenical conception of individual freedom differed from a secular liberal viewpoint in that it was embedded in a religious conception of community: 'The freedom to which the Christian was delivered was a freedom that was envisioned within the framework and in relation to a life in a community (instituted by rights. This historiography has sought to trace continuities and discontinuities in human rights discourse and to relate these to wider international histories. 6 The 1940s and the 1970s have received particular scrutiny as sites of supposed human rights 'revolutions' or 'breakthrough' moments. The ecumenical movement, which represented hundreds of millions of Christians in the West and increasingly worldwide, represents an important but understudied aspect of this history.
Most literature on the ecumenical movement, and the limited amount of work that has been done on its human rights engagement, has focused on its relationship to communism in the context of the Cold War. 7 One reason for this has been the process of the WCC's own reckoning with its position in the Cold War; another has been scholarly interest in (American) Christian anticommunism and a focus on evangelical rather than ecumenical Christians. 8 While not denying the importance of religious freedom in communist countries, the first part of this article calls attention to the two other pillars of approach of the 1940s and 1950s, the ecumenical movement now incorporated human rights into the core of its social ethics and sought to support grassroots struggles for emancipation, especially in the Third World. But all in all, he welcomed the declaration as a manifestation of Christianity putting its house in order, furthering its 'moral leadership'. 28 The Catholic Church's turn marked the beginning of the end of While the position of Protestants in Catholic countries remained unequal or tenuous in many places, the issue of religious freedom in these societies was no longer the priority it had been.
Religious freedom in

Bracing for independence: postcolonial constitutions and Muslim-Christian relations
Within the ecumenical movement, missionaries were often the first to seek to distance themselves from the imperial structures that had enabled much of their work in the first place. During the interwar period many ecumenists had come to see imperialism as arising from nationalism, which the universal church was meant to restrain. Adrian Hastings, the IMC and the WCC, as well as the Catholic Congregation de Propaganda Fide, were the most important bodies worldwide in cultivating a turn away from 'missionary nationalism'.
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At the same time, the ecumenical movement as a whole was slow to endorse self-determination as a principle, let alone as a right. At a 1956 discussion of the CCIA Executive Committee, which intended to clarify the concept of self-determination, the participants distinguished between selfdetermination as a 'principle' and as a 'concrete right' that came into being under 'certain conditions' but failed to enunciate these to a significant degree. Nolde had to admit in retrospect that because of disagreement among the WCC's constituency on 'the proper tempo and scope of the decolonisation process', the CCIA took 'a rather cautious, quite possibly an over-cautious approach to most of the colonial issues'. 35 Indeed, the CCIA and the churches it represented shared much of the paternalistic outlook of colonial governments which legitimated continued colonial rule by reference to nebulous criteria of the 'fitness' or 'preparedness' of the colonised for even limited forms of self-government.
The CCIA insisted on obtaining the 'voluntary' cooperation of colonial powers rather than risk 'alienating' them, 'having in mind the objective of a voluntary rather than a coerced acceptance by all nations of their responsibilities for the well-being of dependent peoples'.
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Meanwhile, the missionary movement sought to use human rights language to safeguard their position in newly independent countries. Missionaries had described religious liberty as a 'human right' as early as the 1928 Jerusalem conference of the IMC -though they had then paired it with a second 'human right', 'the maintenance by each nation of law and order for all within its bounds'. At the 1938 states: 'an essential element in a better international order is freedom of religion'. 37 In the post-war period, during which processes of decolonisation accelerated, the CCIA would assist numerous constituents in lobbying for constitutional provisions in line with the Universal Declaration's Article 18
and ecumenical statements on religious freedom. The CCIA distributed two documents widely to church leaders, one providing advice on how to lobby for religious freedom in constitutions and one providing an overview of recently adopted provisions. 38 In a 1961 article on religious liberty, Nolde argued that human rights could be most effectively protected through 'the mind and will of the people as reflected in constitutions, law, courts, and practice. It follows that action to promote the observance of human rights, if it is to be meaningful, must be domestic.' He saw international action as complementary to this, especially 'the very knowledge that the eyes of the world are upon the local scene and that world public opinion is increasingly ready to condemn or to commend'.
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But in practice the CCIA's activity straddled the domestic and the international spheres.
Through its activity in influencing constitutions, the ecumenical movement sought to inject its ideals directly into the groundwater of the domestic sphere. A key area of ecumenical concern for religious freedom was in majority Muslim societies in Africa, the Middle East, and Asia. 40 This section discusses two key cases in which ecumenical human rights discourse played a role in negotiating the future relationship between Muslims and Protestants in majority Muslim countries: Indonesia and Nigeria.
Each represented a large Muslim population (in Indonesia's case, the world's largest Indonesia, ecumenists' initial success soon faced setbacks, the protections of religious freedom applied in Nigeria were emulated in numerous other countries emerging from British colonialism.
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Religious freedom and the Indonesian transition to independence
In late August 1945, the newly proclaimed Republican government in Jakarta adopted a constitution that had been drafted before the Japanese surrender, by the Japanese-established Preparatory
Committee for Indonesian Independence. The constitution was 'short and skeletal (…) more like notes for a constitution than a comprehensive basis for a new state'. 42 The Committee had initially envisioned an obligation in the constitution's preamble for Muslims to abide by Islamic law (part of the so-called Jakarta Charter) as well as the requirement that the head of state should be a Muslim. According to M.
C. Ricklefs, a warning from the Japanese Navy 'that Christian Indonesians in its area would disapprove of any special role for Islam' led nationalist leaders to abandon these proposals, though they would come back to haunt the government in the late 1950s. 43 In Article 29, the constitution established the religious foundation of the state in language acceptable to both Christians and Muslims, and set out a or to adopt an air of superiority but instead to join Indonesians '"in the establishment of an Indonesian state, governed by the rule of law", guided by the gospel'. 45 freedom through a system of minority rights, because history had shown 'that the maintenance of the rights of a minority in fact never rises above permitting the status quo to be maintained', whereas religion contained a 'dynamic element', as revealed through its 'missionary-expansionary character'.
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The letter then went on to invoke the UN Charter's provisions for religious freedom, which the letter asserted went beyond freedom of worship to include observance, organisation, and (missionary) activities, within the boundaries of the law. The Charter in fact merely mentioned religion in its nondiscrimination clauses, but the UN's involvement in the Dutch-Indonesian conflict after January 1946
made it a salient point of reference. The authors also distinguished between a set of six rights that the church was due as a religious body, from the establishment of its own liturgy to the freedom to carry Mohammed Hatta explained that the article had been shortened because the previous formulation 'could be interpreted as a kind of recommendation to change one's religion', as a church periodical reported; it added the supposition that Muslim pressure likely explained the change. 65 for Moslem Interests'. 67 When the process of formulating a permanent constitution began in the late 71 Yet the return to the 1945 constitution meant a further reduction in the constitutional protection of religious freedom and a blow to ecumenical aspirations (as well as a general slide into authoritarianism).
Kenneth Grubb and religious freedom in Northern Nigeria
Nigeria, and especially Northern Nigeria, was an important focus of the CCIA's work in the 1950s, because of the missionary and Christian minority interests there. While the country as a whole was characterised by significant religious diversity, including large Christian populations, the North was almost two-thirds Muslim, with most others 'following their tribal beliefs and a small Christian minority'. 72 The CCIA had a long-established connection with the churches through the Christian Council of Churches in Nigeria and the CCIA, especially its chairman, Grubb -who was also the President of the Anglican Church Missionary Society -began to push for the inclusion of religious freedom, which would result in its inclusion in the 1959 bill of rights. repeated reference to the 'Christian bodies' that had made representations on 'certain fundamental rights', which it singled out for positive comment, as opposed to 'almost all the witnesses', who 'were insistent that nothing but a separate state could meet their problems'. These 'Christian bodies' were in fact only Grubb and the Christian Council in Nigeria, since no other group had called for a bill of rights as a means of protecting minorities. 83 The Commission's report adhered closely to the desiderata put forward in the Council's memorandum. The drafters of the proposed bill of rights had not taken the Universal Declaration as a source but instead (in the absence of a British bill of rights) drawn on the European Convention on Human Rights. However, since the latter's Article 9 was virtually identical to the Universal Declaration's provision, this mattered little with respect to religious freedom. The
Minorities Commission also included two clauses on religious education borrowed from the Pakistani constitution. Strikingly, the report even went on to list six religious rights that it recommended be specifically taken up in drafting the constitution, a list apparently lifted almost directly from the Council's memorandum. 84 While the Colonial Office refused to take up these latter rights, for fear of incurring Muslim outrage, the remaining protections fulfilled ecumenical hopes. 85 Gonzalo Castillo Cárdenas and the American missionary and theologian Richard Shaull, promoted the theological notion of 'revolution'. 89 The rise of the revolutionary tradition sat uneasily with the established ecumenical approach to human rights. Representatives of the former were responding to the severe challenges facing many recently independent countries, which led them to focus on socioeconomic questions, both globally and locally. But, notwithstanding Nolde and his colleagues' commitment to the development of UN human rights instruments, the CCIA's human rights agenda remained focused on religious liberty, even as the ground supporting this agenda shifted. For example, significant advances at the UN were made during this time in relation to race, an area which would soon become a focal point for the WCC's international engagement, yet the CCIA's reports do not suggest specific interventions, in contrast to its focused work on religious liberty. 90 As an internal overview of its work acknowledged, 'Racial and International to support it. 93 One way of conceiving of such groups, as in a later HRROLA report, was that of a 'repressed majority' pitted against a 'rich and powerful minority elite', but more specific groups could also be identified, such as the indigenous peoples of Brazil. 96 Under the ostensibly apolitical umbrella of human rights, then, the WCC supported much more wide-ranging, religiously-inspired and communitarian goals of social justice. Such an approach also characterised the new conception of human rights it developed in the early 1970s.
As Annegreth Schilling has described, many exiled Latin Americans came to work for the WCC, including the new head of its international representation, the Argentinian-Estonian lawyer Leopoldo Niilus, the Brazilian educator Paolo Freire, and the Uruguayan liberation theologian Julio de Santa
Ana. 97 As also described by Christian Albers, Niilus and his Study Secretary, the American Rev.
Dwain C. Epps, oversaw a reworking of the ecumenical conception of human rights over the course of several meetings, culminating in a 1974 consultation on 'Human Rights and Christian
Responsibility'. 98 This meeting foregrounded African, Asian, and especially Latin American perspectives, while also incorporating Eastern European ones. The outcome of this meeting was then endorsed by the 1975 Nairobi Assembly, which indicated a break with previous ecumenical human rights engagement in emphatically including collective rights, such as 'the Rights to SelfDetermination and to Cultural Identity'. 99 Religious freedom was demoted to one right among others;
as the WCC's Executive Committee would put it in 1979, 'if it speaks in universal terms, the church cannot isolate for priority consideration the question of its own religious freedom. Conversely, a church which struggles for all rights for all people has, often with surprise, rediscovered something of its essential evangelical mission.' 100 The Nairobi Assembly connected ecumenical concerns in areas such as racism, sexism, and development to this capacious conception of human rights. Central to the WCC's new approach was an analysis, inflected by Marxist and anticolonial modes of thinking, of the 'root causes' of human rights violations, which took the form of 'unjust social structures, expressed through, e.g., economic exploitation, political manipulation, military power, class domination, psychological conditioning', which 'create the conditions under which human rights are denied'. The Assembly reiterated that each human being was 'created in God's image', but also stated that to work for human rights meant 'to work at the most basic level towards a society without unjust structures'. 101 The WCC thus fused appeals to the dignity of the individual human being with a contentious interpretation of socio-political questions.
Different interpretations have been offered as to how to understand the WCC's recasting of human rights. 102 Lehmann has argued that these years saw a process of 'mainstreaming' the concept of human rights within the WCC, whereby human rights were adopted as a 'common denominator' of WCC activities. 103 Indeed, different departments and commissions of the WCC could (partly) reframe their work in terms of human rights. Albers has emphasised how the process of redefining human rights served to bring ecumenists from the North and South to 'see eye to eye' by speaking a shared language. 104 Though not in relation to human rights specifically, Schilling has argued that the WCC's interaction with Christians from Latin America served to create an intermediary 'third space (…) where theological and cultural differences were articulated and negotiated'. 105 These analyses point to a key feature of the human rights debate within the ecumenical movement at this time: to the ascendant representatives of the 'revolutionary' tradition, process mattered more than the achievement of a consensus outcome. 106 Rather than attempting to identify issues from a putatively neutral or universal standpoint, priority was given to understanding opposing viewpoints. This was not only seen as a precondition for meaningful practical engagement but was also necessary as the basis for any true ecumenical fellowship. Shifting notions of ecumenical unity and mission over time enabled this reorientation: unity could be manifested in diversity, at least in theory, and mission should be conceived of as global rather than directed from the West to Third World Thus, even though a text like the Nairobi Assembly's report on 'Structures of Injustice and Struggles for Liberation' suggested agreement, it straddled divergent positions. This lack of a unified agenda went hand in hand with a diffusion of agency away from the CCIA and towards other WCC bodies, as well as towards ecclesiastical organizations at the national and local levels. 108 In the increasingly polycentric ecumenical landscape of the 1970s, such diffusion was embraced and even encouraged by the CCIA, which -in the spirit of Nairobi's emphasis on 'participation' -stimulated the agency of local actors and acted as a global coordinator and clearinghouse, for instance by co-organising regional consultations on human rights. 109 In practice, then, and in a fundamental reorientation from the CCIA's earlier efforts to universalise its definition of religious freedom, the new ecumenical approach invited the 'vernacularising' (to adopt a phrase from Mark Philip Bradley) of human rights as circumstances required. 110 As a wide range of ecumenical conferences and documents from the 1970s show, this reorientation meant that whereas previously it had served as a primarily legal language, human rights at this time became a theologically-laden concept in its own right, and a core element of ecumenical social ethics.
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Conclusions
The account of ecumenical human rights advocacy from the 1940s to the 1970s given here shows that there existed a significant strand of Christian human rights engagement over the course of this period.
Further research on the extent to which the language of human rights 'trickled down' from the work of the CCIA and the WCC is needed, but the extensive contacts with church leaders and missionaries suggest that human rights discourse spread far and wide, if perhaps not always deep. It is important, in this respect, to keep in mind the distinction between ecumenical leaders and their constituencies.
What is most important about this story is how the meaning of human rights changed over time.
Initially, the CCIA's advocacy of religious freedom showed how a distinctly Christian understanding of this concept could be married with the secularised human rights of the UN. While the UN's formulation of human rights was universal, the ecumenical movement's primary concern in the postwar decades was with its co-religionists, whereas political Catholicism and Islam were each seen as potentially 'totalitarian' threats. The CCIA's activity in decolonising Muslim countries illustrates how the missionary movement's interest in the freedom of evangelisation, as well as concern for the position of Christian minorities, was a major factor in its turn to human rights. The case of Italy, on the other hand, highlights the limits of the appeal of human rights, as efforts to implement and reform the constitution relied mostly on other means. All three cases show how the CCIA and its contacts at the national level strategically mixed human rights language with appeals tailored to specific national contexts.
The CCIA's focus on establishing constitutional religious freedom provisions testifies to the priority it accorded to the domestic sphere, whereas international human rights politics were only seen to play a corrective role. This complicates the distinction often made in the historiography of human rights between international and national rights language. The CCIA's approach can best be understood as a religious variant of what Roland Burke, echoing Samuel Moyn, has recently described as the distinctively 'nationalist species of internationalism' that dominated UN-centred human rights advocacy from the 1940s onwards, which 'marked the final renovation of a liberal nationalist tradition and a renewed confidence in the potential for the sovereign state, were it to be properly constituted'.
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The understanding of human rights developed by the WCC in the early 1970s, on the other hand, was capacious and pluralistic, as opposed to focused and universalising. It rejected the notion of an international ethos for a contextual one, and framed liberation in communitarian terms. Whereas the emphasis since 1948 had been on individual rights, conceived of as universal and pursued through the international institutions of the post-war order, the new approach saw human rights as an open-ended concept that could be reshaped and deployed to further a plurality of emancipatory projects. Even though the WCC still saw the UN and nascent regional human rights regimes as fora through which change could be achieved, it now conceived of human rights as primarily a moral rather than a legal concept. This theological embrace of human rights represented a paradoxical return to a religious conception of rights, which had declined in the 1940s.
The emphasis on transnational co-operation that characterised the WCC's new approach mirrored the contemporaneous rise of grassroots human rights organisations. Yet its explicitly religious nature set it apart from more secular forms of activism, and its communitarian frame distinguished it from the individualistic focus of ascendant liberal organisations such as Amnesty International, which focused on individual cases of imprisonment, with minimal attention to political context. 113 The WCC, by contrast, turned towards an approach shaped by liberation theologies that aimed at both spiritual and social transformation and thus emphatically called attention to the roots of human rights violations.
Furthermore, the emphasis on the churches' engagement in their own societies contrasted sharply with 
